In the dank domain of wonks and pundits, the return of religion onto the foreign policy docket has largely pivoted around security. It would be only a slight exaggeration to say that of the prodigious effort produced since 2001 on religion, the vast majority is security related, and of that the underlying theme generally runs about how to put religion back into the domestic bottle so we can return to the business of liberal-democratic state building. Further, you can largely scratch religion and paste in Islam.
What a treat, then, to read Religion and Human Security: A Global Perspective, swimming upstream to offer a substantial theoretical account of human security and religion as well as in-depth, practical case studies on their at-times rival accounts in specific cultural and political settings.
The value of this kind of careful work should not be understated when almost any passable thinking on religion and security is now grant-worthy. Taking two rather wooly and highly contested concepts, human security and religion, and putting them into conversation is not work for the faint of heart, but Wellman and Lombardi are up to it. Without overwhelming the reader in their introduction, they make clear the territory of contestation over both of these terms, while unapologetically marking out their own stake in the conversation.
They define human security in three parts: (1) a physical aspect that involves protection from threats to basic welfare; (2) a juridical piece that relates to protection from violations Ethics and Economics of human rights; and (3) a more elusive, cultural conditioned factor that relates to a sense of personal autonomy and freedom.
That is a decent definition as far as it goes, but the nexus with religion is the especially hard part. How does religion, or religious actors, influence this trinity of human security?
Most accounts would take religion as a system of beliefs, apply it by testing how these beliefs and their denizens either do or do not serve as force multipliers of the above, and call it a day. However, Wellman and Lombari do one better. They define religion as a socially enacted desire for the ultimate, embodied in practices that have ultimate significance. Part of their rationale for preferring this definition is that it avoids the common pitfall of "overvaluing belief and downplaying practice" (9). The other part, explained at length in the first chapter by Wellman as "The Dance of Desire in Religion and Human Security" is that religion and human security intersect precisely at the center of human social desire. That is to say, it is impossible to come up with an irreligious concept of human security that does not, in some way, aim at the ultimate, at what it means to be human, at what the dignities of our humanity are, and therefore what securing them means.
This, then, is an account that passes Charles Taylor's smell test of religious scholarship-what he calls the St. Francis of Assisi problem. In A Secular Age, Taylor asks how purely secular theory can explain accounts of human flourishing that exceed or subvert material or political power. Can we render an account of human security that makes the Mother Teresas of the world intelligible-and accept as infinitely more secure the poverty and deprivations of service than the powers of self-determination and wealth? This, too, is international theorist Scott Thomas' complaint when studying the ancient kingdom of Israel, which is called to be radically dependent on God in the midst of a regional realpolitik of substantial insecurity. It is a profound inversion of traditional security to see the Old Testament indict competent kings, responsible for economic growth and prudent alliances, as evidence of forsaking their trust in God. Wellman and Lombardi's nexus of social desire, of rituals of ultimate significant, make exactly this kind of politicaltheological conversation possible.
The second aspect of this definition of the religious is, naturally, that its meanings and social practice do indeed shift from place to place, and time to time. This is the reason why the balance of the book is a localized look at specific regions and their experiences, including their (at times rival) meanings of religious and human security. It is an ambitious survey, including five Islamic, six Christian, a comparative Muslim-Christian, and Japanese case studies. There are certainly gaps, perhaps even some notable absences, but the aim of the book is not to exhaustively survey but rather winsomely convince that conversations on human security and religion are not only necessary to each other but are necessarily essential to one another. Religious accounts already invoke understandings and practices of human security, some complementary to the global human rights agendas and others not. So, too, human security already invokes its own understandings of what it means to be human, and what dignities should be guarded, and why.
Reviews
At least in this respect, Wellman and Lombardi have edited a book that lacks the hubris of "bringing religion to human security" but rather constructively acknowledges, in academic detail, the nexus at which this has long persisted, and only now has our attention. This book, for that reason, is also worth our attention and is an outstanding contribution to the field.
-Robert J. Joustra The title of the book-Toward Metaprofit: Gratuity and Profit in Business Management-alone may intrigue: What is "metaprofit"? The Greek preposition meta has three basic meanings: (1) "after" in the temporal or spatial sense, (2) "(together) with," and (3) in composites "change" (as in "metabolism" or "metaphor"). Metaprofit therefore means "going beyond profit," but in a felicitous polysemy it can also connote "what comes with profit." Metaprofit is thus a much richer concept than "nonprofit." It goes beyond all restrictions to the "third sector" because it refers to the purpose of business that must not be reduced to that of making profit. Instead it has an anthropological and a theological meaning. John Paul II and Benedict XVI taught that profit is a means but not an end of business. Profit enables business people to do good in the world (12).
Mion is responsible for chapter 1, which focuses on the return of the enterprise in recent papal teaching. Where previous social teaching often emphasized topics at the macro level-a desirable form of society-the recent popes embraced social realism by dwelling on micro foundations, that is, on the dispositions of consumers and producers,
